promise for developing the ministry of the deacon in an ecumenical context, in large part due to the commitment laid upon the Porvoo signatory churches 'to work towards a common understanding of diaconal ministry '. 3 Unfortunately, the term 'diaconal ministry' led to many difficulties. The English text of the Declaration remained the master text, but, as Pädam is not alone in noting, there were problems with translations into other languages. 4 More than that, the editors of the English text seem to have been entirely unaware of the crucial need to be absolutely specific, because, in the Nordic Churches, influenced by the German tradition which they had adopted, there were not only ordained deacons but large numbers of lay people, referred to as 'diaconal ministers'. 5 The differentiation between these two groups was not entirely clear, and, particularly in Norway and Finland, different views were held on the question as to whether deacons were ordained ministers or not. That lack of clarity is addressed in Brodd and Nordstokke's analyses of developments. 6 Furthermore, in the case of Norway, Fanuelsen has explained:
The Church of Norway acknowledges the difficulties it causes for other churches, especially Lutheran and Anglican churches, that deacons are allowed to consecrate the sacraments for sick people in their homes, and that lay people can do the same.
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This Norwegian position, 'justified by different pragmatic reasons ', 8 was accepted practice from 1913 onwards and has been restated as recently as 2011, though it is true that a variety of views are held on this subject within the Church of Norway.
The Church of England had -it might well be argued -the best chance of disentangling the gordian knot made up of ordained and lay ministers. It had deliberately kept, at the Reformation, the historic threefold ministry of bishop, priest and deacon, 9 which was provided for in successive ordinals and regulated in canon law. Towards the end of the nineteenth century, however, under the influence of the Kaiserswerth system of mother houses in Germany, deaconesses had been introduced. 10 With this came a confusion of church polity alien to the Anglican tradition, and, consequently, a continuing lack of clarity surrounding the status of the deaconesses. This was finally resolved in 1987 when the first women were ordained as deacons, and a formal decision was taken that no further deaconesses should be created thereafter.
11 Although, at that time, it was made clear that women ordained to the diaconate could not automatically expect that ordination to the priesthood would follow, the vast majority of those so ordained were intent on being priests. The diaconate became in consequence the arena in which the campaign for priesthood for women was fought, particularly in view of the fact that ordination to the 3 'Porvoo Declaration', para 58 b (vii) 4 Pädam, 'The Diaconate after the Signing of the Porvoo Declaration', 301. 5 For further information on this, see findings of surveys undertaken in the Church of Norway (Meland), Church of Sweden (Brodd) and Evangelical Lutheran Church of Finland (Pohjolainen) , recorded in Borgegård and Hall, eds, Ministry of the Deacon, vol. 1, See Brodd, 'The Diaconate as Ecumenical Opportunity', and Nordstokke, 'Diakonia and Diaconate'. 7 Fanuelsen, 'A Distinct and Independent Ministry', 323-4, gives a fuller account of the position. 8 Ibid., 323. 9 The diaconate was and continued to be a transitional order of ministry, and deacons, all male, were normally ordained to the priesthood after one year. 10 For the introduction of deaconesses and the subsequent questions about their status, see Hall, 'The Deacon in the Church of England', See Hall, 'The Diaconate in the Church of England. Three Kinds of Deacon?', 36 -9, and Hall, 'The Deacon in the Church of England', diaconate brought with it eligibility for membership of the Houses of Clergy at all levels of the Church of England's synodical structure, where women deacons elected were able to pursue their own aspirations for the future rather than the possibilities for renewing the order of deacon. This seriously affected the development of the diaconate per se, as it came to be used, even abused, for a purpose well beyond itself.
A further disabling of diaconal development after 1987 arose from the fact that, although the Church of England does not have unordained 'diaconal ministers', it has, however, had, since 1866, 12 a growing and now arguably over-large body of lay ministers called 'readers' (formerly 'lay readers'), whose tasks are regulated by canon, but whose somewhat 'clerical' aspirations often cut across the ministry proper to the ordained and whose position in parochial life is prone in certain circumstances to affect adversely the possibilities of ministry for the laity in general. A third similar group is that of lay people who are formally given tasks of pastoral ministry, and may be invited to distribute the Holy Communion during the Eucharist, a duty which was originally intended should be undertaken by them when there were too few clergy, but which has by now become a 'must,' regardless of whether it is needed or not, on the grounds of inclusivity, which has little if anything to do with sacramental or liturgical theology. This again has the potential to polarise the laity into two groups: an élite with a 'position' and the rest of the baptised. Furthermore, by comparison with the Nordic Churches, the Church of England's provision of theological and professional education and training for its ministers, ordained and lay, is of a significantly lower standard. In the case of the diaconate, to quote but one example, this has meant that the interchangeability of ministers visualised under the Porvoo agreement has been hampered, because deacons from the Church of England are not necessarily or automatically employable in the Nordic Churches, which require that all deacons have prior professional training in social work, health care, or education, followed by theological and diaconal formation. It has also affected possibilities of ecumenical theological modelling of the diaconate and deeper understanding of the interface between the deacons' liturgical ministry and their ministry of social engagement.
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Moreover, the failure of the Church of England, and that of other Anglican churches signatory to the Porvoo Declaration, to recognise the theological and practical consequences of the symbolic and sacramental character of ordination has obscured the ontological character of the ordained diaconate. This has effectively prevented it from being understood as, inter alia, a ministry of prophecy and challenge to, and on behalf of, the Church as a whole. This in turn disrupts the recognition of the necessary connection between the centre and the periphery of the Church's life and the differentiation between the ministry of the deacon and that of the priest.
14 Where the traditional close link between bishop and deacon is dysfunctional or has actually been broken, there is a danger that the deacon, however long ordained, spiritually gifted, theologically well educated and pastorally and professionally experienced, will continue to be regarded as an incomplete minister of lower (or 'inferior') level than the priest, and/or, in the Church of England and in any church which ordains ministers to the diaconate before they are ordained to the 12 Usually regarded as the date of 'revival' of a similar earlier form of ministry. Women were admitted after the First World War, because of the shortage of men. priesthood, as a person who for some reason 'failed' to be accepted for ordination to the priesthood.
These confusions and ambiguities have significantly prevented, both intra-ecclesially and ecumenically, a proper consideration of the diaconate in relation to an ecclesiology rooted in scripture and in the ancient common traditions of the Church. The Church of England can scarcely claim to have seriously recognised the diaconate as an order into which both men and women might be ordained and remain for the rest of their ordained lives, and in so doing contribute to the fullness of what the Church is intended to be. Just as, when speaking of priesthood, we need to have reference to the priesthood of Christ, so, in referring to the diaconate, it must be remembered that it is the diaconate of Christ of which ultimately we are speaking. Because of a narrow and inadequate view of their order, deacons not proceeding to priesthood have not been regarded as equal in value to priests in the Church of England. One might ask whether it is as theologically distorting to ignore the distinctive diaconal ministry of those not subsequently ordained to the priesthood as it would be to ignore the distinctive priesthood of those who are not subsequently consecrated as bishops.
Since 1992, when women were first ordained to the priesthood, it became obvious that the diaconate had served its purpose as a launch pad for women priests. As the goal of priesthood -and eventually the episcopate -seemed more and more attainable, particularly in an increasingly egalitarian secular context, which has only a pejorative understanding of hierarchy and therefore of order, the diaconate came to be ignored and disregarded. 15 We may note that the Church of England House of Bishops now identifies a group whom it designates as 'senior women', in which there is no deacon, nor, for that matter, any woman academic theologian (deacon, priest or lay). From this group of women priests -holders of certain posts in the visible infrastructure of the church, which include women archdeacons, and cathedral deans and residentiary canons -future women bishops will no doubt be largely drawn. Following the narrow defeat in the House of Laity of the General Synod at the final approval stage, in November 2012, of the proposed legislation for enabling the consecration of women as bishops, the House of Bishops decided by a majority to invite eight 'senior women' to attend their meetings and participate in their deliberations but not vote. These 'senior women', it was agreed -and the standing orders of the House of Bishops were amended to allow this -will hold these positions until there are the same number of women bishops appointed, who will be members of the House. 16 The purpose of their presence will be, it seems, to enable women's voices to be heard in an all-male House of Bishops and thus, it was thought, to improve the culture of that House. Two questions immediately arise: 'Did the Archbishops and Bishops collectively presume that their own consecration as bishops carried no charism as a fundamental necessity for 15 One particular indication of this, of the many that might be cited here, is that when the Archbishop of Canterbury, Dr Rowan Williams, invited a group constituted as the 'Transformations Group' to a conference at Lambeth Palace, with the aim of celebrating women's ordained ministry, and subsequently to the annual residential meeting of the College of Bishops, no expense was spared to bring women bishops from far-flung parts of the Anglican Communion, but no women deacons were present or, apparently, invited. This reveals the campaigning ethos of such groups. 16 The members of the Synodical House of Bishops consists of all diocesan bishops (44), together with the Bishop of Dover (who acts for the Archbishop of Canterbury in relation to the Canterbury Diocese) and a small number of elected suffragan bishops. This has a legislative position, unlike the College of Bishops, which comprises all serving bishops of the Church of England and may be consulted about particular issues, but has no legislative authority. their collegial exercise of episcopacy? And, secondly: What ecclesiological rationale, as opposed to a pragmatic and political purpose, persuaded them that an ad hoc electoral college, drawn only from the group of 'senior women', from which women deacons had been specifically excluded and which contained no ordained women theologians, was appropriate to elect the group of eight?
-1992: The BEM to Porvoo decade
There was a time when something better than what is described above seemed to be possible for the future of the deacon. BEM (1982) was preceded by at least eight studies or reports which featured the diaconate.
17 These were not insignificant in their contribution to the understanding of the deacon's ministry but it was BEM which was regarded as the real breakthrough for the discussion about the diaconate in the framework of the WCC. . . . Here the diaconate is given a place in the structure of the threefold ministry. The development of the text from the Faith and Order meeting in Louvain in 1971 via Accra in 1974 (One Baptism, one Eucharist and one Mutually Recognised Ministry) to the publication of the BEM text, is characterised by the departure from the idea of a mono-presbyterate towards a more flexible understanding of ordained ministry.
18
Through the development of its thinking on the ordained ministry, during the Second Vatican Council, the Roman Catholic Church became 'the first church to implement the results of historical and systematic theological insights from the scholarly world '. 19 Hence, Brodd maintained:
It became necessary to rethink the ordained ministry against the background of its ongoing identification a) with the universality and particularity of the Church in all times, and b) with the developments and conditions of modern times (aggiornamento), as well as with new knowledge about the content of Scripture and its interpretation both in the modern and the early Church.
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Whilst many expected that there would be significant disagreement with BEM from many of the WCC's participant churches, and its focus on the threefold ministry was indeed criticised in many of the Protestant responses to it, it was nonetheless the case that when a comparative study of all responses was made about 10 years later, 'even those churches which had given the most critical responses were moving towards the BEM position'.
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The context he analysed has led Brodd to argue convincingly that the diaconate had become an escalating ecumenical phenomenon. This was certainly also the impression gained by many who were ordained to the diaconate in the late 1980s and 1990s, in a wide variety of churches -Anglican, Lutheran, Methodist, Roman Catholic, to name but some. The situation appeared to be full of possibilities, yet there were counter-currents, of which I shall briefly give examples of only three which prevented the diaconate from fulfilling its perceived promise. 17 These began with the Montreal Report in 1963 and displayed a growing and positive ecumenical interest in the diaconate (see 'Bibliography, Section B', in Borgegård and Hall, The Ministry of the Deacon, vol. 1, 260). 18 Brodd, 'Escalating Phenomenon', 17. 19 Ibid., [14] [15] Ibid., 15. 21 Ibid., 18. See also Best and Gassmann, On the Way to Fuller Koinonia, 250. It should also be noted that the diaconate per se was not a major issue or problem in discussions on BEM.
Mono-presbyterate: an enduring problem?
In 1995, several hundred deacons and deaconesses from the Nordic Churches formed the majority of participants at the conference in Lärkulla, Finland, on the diaconate. In the question time at the plenary session at which I gave my own paper, I asked them who or what hindered them most in their diaconal ministry. Without hesitation, in whatever language they spoke or chose, the vast majority replied with one voice: 'pastors' or 'priests'. Many of them were young, but others had behind them a lifetime of diaconal experience. Their answer, and subsequent conversations together on this issue, confirmed that there was, among these deacons and deaconesses, a widespread and longstanding experience of parish priests undermining the independent responsibility which deacons had for diaconal work in the communities -not always co-terminous with parisheswhere they served. At that time, there was also a perceived problem for many deacons in the Church of England, namely that the possibility of the existence of a numerous and effective diaconate was seen as a threat to those parish priests who saw themselves as 'in total charge' and expected members of the order of deacon -or even bishops -to live by their 'gracious approval'. Whilst it is encouraging to know that the period before and up to the publication of BEM was 'characterised by the departure from the idea of a monopresbyterate towards a more flexible understanding of ordained ministry', 22 nevertheless, it was also true at that same time to say:
Very often deacons seem to be more secure in their role than priests, even though in current debate, the deacon is frequently perceived as the 'problem'. Thus the priests from time to time feel threatened by the concept of a social-educational-liturgical diaconate. Traditionally deacons have been seen as co-workers with priests and inferior to them. Today they are seen in principle as equals in the threefold ministry.
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According to many accounts, across the ecumenical spectrum, the problem of the monopresbyterate is still evident in many churches; deacons are having to depend too much on the willingness of a parish priest both to learn and to educate; they are all too easily, and sometimes brutally, deprived of the ministry that is theirs. If the nature of the Church is truly to be expressed, the diaconate needs to be seen as the sign of the coming final reign of God. 24 Consequently there needs to be a clear link between deacons' liturgical ministry and their ministry of social engagement, whichever of the many possible forms this latter ministry may take at any given time in a deacon's life, for they serve both at the table of the Altar and the tables of the poor. 25 These two 'tables' were brought together in Orthodox Church thinking as early as 1978, in the concept of the 'liturgy after the Liturgy' 26 and clearly the order of activity at each of these tables -first at the altar, then in the world -is important. As Ahonen has put it, in what is a significant insight from a Lutheran ecclesiologist: 'The deacon's ministry proceeds from the altar and always returns there'. 27 22 Ibid., 17, written in 1999. 23 Brodd, 'The Deacon in the Church of Sweden ', 130. 24 For the outworking of this, see Hannaford, 'Towards a Theology of the Diaconate', passim. 25 Hall, 'The Liturgical -Social Axis of the Deacon's Ministry', 72. 26 See Bria, 'The Liturgy after the Liturgy'. Since 1978, much has been written on this approach. 27 Ahonen, 'The Development of the Diaconate', cited and contextualised in Pohjolainen, 'The Deacon in the Evangelical-Lutheran Church of Finland', 169.
Diakonia: a problematic concept
Although BEM was a foundational document for ANDREP research from 1997, 28 and there was an acknowledgment in its first publication in 1999 that 'before BEM, emphasis on function and need dominated Protestant attitudes', 29 it was by no means clear that all the churches under consideration in the project's research were committed to the threefold ministry, as BEM described it. The other articles in this issue of IJSCC have frequent references to the manifold meanings of the term diakonia and the different interpretations of it in the Lutheran world. Like the term 'diaconal ministries', 'diakonia' was never much, if at all, in use in the Church of England, and, in hindsight, the adoption of both these terms by the Diaconal Association of the Church of England (DACE) appears unwise. Any advantage that might have been gained by an inclusive policy, which sought to incorporate, under a 'diaconal ministries' umbrella, parish workers, authorised lay workers, readers, or those who, from 1987, chose to remain as deaconesses rather than accept ordination as deacons, appears now to be cancelled out by the consequent diminishment, if not loss, of sacramental ecclesiological understanding. In recent years, the Church of England has had an increasing tendency to stress 'inclusivity', in a way which sacrifices sacramentality, demonstrating an unwillingness to accept a proper differentiation and diversity, and resorting to a definition of 'equality' as 'the same', in a way which obscures the identity and proprium of the deacon. In terms of the symbolism of ministerial order, if anyone is a sign of everything, no one is a sign of anything.
In tracing the development and discussion of diakonia and diaconate in the WCC, Nordstokke, using the image of two separate tracks, provides in effect an illustration of how the 'two tables' at which the deacon serves may be deprived of their connection with each other, the service at the 'table of the altar' being examined within the Church's ministry and as part of a possible renewal of the diaconate, whereas, by contrast, service at the 'tables of the poor' is defined as inter-church aid in contexts of human need, thus enabling extensive aid programmes to be carried out under the name of diakonia, without much, if any, obvious connection with the ministry of the Church. 30 Nordstokke's illustration certainly seems ecclesiologically convincing. If he is right in concluding that, because of their separation, both concepts of diakonia have lost momentum in ecumenical theology, this must constitute a challenge to the churches to review their continued acceptance of the nineteenth-century inheritance of diakonia. It could in fact be said that this challenge had already been made by John N. Collins, in his seminal work, Diakonia: reinterpreting the ancient sources (1990) . 31 In a later article, entitled 'The embattled "deacon" words', Collins proceeded to explain the conclusions of his earlier work on diakonia. He was aware that his views had appeared to some to contradict long-held views on the essential being of the deacon. However, he identified a 'service syndrome', arguing that there should be reconsideration of the 'insistence that "retaining the understanding of diakonia as loving and humble service . . . is essential to maintaining the humility necessary for the deacon to be an icon of the self-emptying of Christ"'. 32 The definition of diakonia that he challenged has deep roots in the self-understanding of many deacons. 28 Introduced initially into ANDREP discussion by the Nordic Churches, for whom it was clearly a live issue, BEM had been passed through the Church of England's synodical structures and, as is the fate of so many reports, had become by the late 1990s a rather hazy memory. 29 Brodd, 'Escalating Phenomenon', 38. 30 Nordstokke, 'Diakonia and Diaconate'. 31 Collins, Diakonia. 32 Collins, 'The Embattled "Deacon" Words', 1.
Notwithstanding their approach, which dates from the nineteenth century, Collins is quite clear that there is no getting away from the fact that 'care, concern, and love -those elements of meaning introduced into the interpretation of this word [diakonia ] and its cognates by Wilhelm Brandt (Dienst und Dienen im NT, 1931) -are just not part of their field of meaning '. 33 In the last 24 years since 1990, there have been other moves to revise the theology of diakonia. Collins mentions the Hanover Report and its outcome, as follows:
This document identified the [i.e. his] research as one of its main sources -naming it a 'historical-philological corrective to earlier understandings of the diakon-words' (n. 60) -but avoided following through on the real implications of this assessment for the theology of diaconate. Nonetheless, the Study Commission which evaluated the Report for the German Lutheran authorities in 2000, came much closer to what the research means for German Diakonie. It stated: 'In the New Testament there is no significant link between the diaconate and the commandment to love one's neighbour, nor is it possible, on evidence provided in the New Testament, to assign to a particular group of functionaries the caring love of the neighbour that Jesus imposed as a responsibility on all his followers. In addition one cannot assume that New Testament occurrences of diakonia words carry a meaning of a helping and caring service of the neighbour, especially in the sense of practical love of the neighbour . . . '.
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From these and other sources it is evident that there is here a problem which is complex and which has, as yet, not been adequately addressed. Brodd has confirmed, as Collins also noted, that the Hanover Report missed an opportunity:
The idea of diaconal ministries in the report makes the distinctive diaconate indistinct and gives rise to a mainly functional understanding of ministry. Ecclesiologically historical layers contradicting each other are mixed in such a way that the ecumenically productive eucharistic ecclesiology derived from the Early Church and central to the report's understanding of the diaconate remains at the end rather indistinguishable among the variety of other perspectives conveyed. 35 Brodd's earlier research (2000) also covered the differences between caritas and diakonia, arguing for a definition of the latter as 'a structural concept, fundamentally ecclesiological in character ', 36 to be understood within the triad leitourgia, marturia, diakonia.
3. An ecclesiology of the diaconate: does it exist?
It is clear from a wealth of research and experience in various places that the claim that 'we have no ecclesiology of the diaconate', repeated to me only recently at a very high level in the Church of England, is patently untrue, if 'we' refers to the totality of Christ's Body the Church and not only to some time-defined denomination within it. ANDREP research was based from the beginning on the principle of Christ as deacon (not only high priest) and hence on the Church as necessarily a diaconal body. The questions which consequently required and still require an ever more clearly articulated answer are at least the following: a) ' Generally speaking, the deacon is ordained primarily to be: what the deacon does is secondary and follows on from that. It has often been said that the deacon does nothing that any lay person could not do in the liturgical life of the Church. A response to this claim may well be found in the following text, written by a priest who contributed a great deal to the new thinking on the diaconate in the Church of England in the 1990s:
Even if, as is sometimes said today, there is really no liturgical or other duty performed by a deacon which lay persons may not be permitted to undertake, deacons are needed, because, by the fact of their having been solemnly ordained, they signify the Church's perpetual determination to view all forms of ministry as a sharing in the diaconate of Christ.
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In the liturgical life of the Church, 38 the deacon's voice emerges in the Eucharist, to reorientate the Christian community towards the Kingdom, to proclaim the Gospel and its values, and, in doing both these things, to express the longing of the whole creation for the fulfilment of everything in Christ. As the Eucharist moves on, the deacon voices the prayer of the faithful (commonly called in some churches the intercessions), for prayer is the language of the Kingdom. This prayer, articulated with the joy and promise of the Kingdom in view, becomes far more than a catalogue of needs -or even sharing news with the congregation, for, through the different petitions the whole Christian community focuses on life as more than engagement with a list of overwhelming social problems, local or global, and opens out into the eschatological dimension of the Kingdom. It is not without significance that the intercessions end with a reference to the communion of saints and the drawing of the prayer of the Church and the congregation into the prayer and praise of those who have gone before us in the sign of faith, whose lives were indeed signs of the transfiguring grace of God and the life of the Kingdom.
A little later in the eucharistic rite, the deacon invites the assembly to exchange the peace, receives the community's gifts of bread, wine and water; prepares the altar and presents the gifts to the president on behalf of the whole assembly; presentation, offering, followed by sacrifice and transfiguration of the material into the Body and Blood of Christ. With two more acclamations: 'Great is the mystery of faith' and its response that hints again at the reality of the Kingdom -Christ has died! Christ is risen! Christ will come again! -the deacon's liturgy moves the Church on to its final destination in the Kingdom and the dismissal of the whole assembly, including the other clergy present: 'Go, in the peace of Christ'.
Closely associated with the Kingdom, of which the Eucharist is a foretaste, and whose signs are the lame walking, the dumb speaking, the deaf hearing, the lepers being cleansed and the poor having the Gospel preached to them, the diaconate is concerned as much with the faith and order of the Church and its worship as with its mission and outreach in the liturgy after the Liturgy. The deacon is always embedded in the whole community of the Body of Christ and cannot be liturgically, pastorally or in any way self-sufficient. There is always a dependence on the bishop, or a collaboration with the priest who presides at the altar when there is no bishop present. The eschatological dimension is always present in diaconal life. All these features have led to recognition of the deacon's association with the apostolic mark of the Church, as a sign of the coming final reign of God. Notwithstanding, the four marks of the Church coinhere, and, despite this primary association with apostolicity, the 'significance' of the deacon in relation to the unity, holiness and catholicity of the Church also requires explication. 37 Turner, 'Ordination and Vocation ', 129. 38 It is of course the case that different parts of the universal Church have developed in different ways. This should be borne in mind in what follows here.
As has already been observed, the diaconate, with its 'interconnectedness worldwide' has been found to have 'the ability to transcend divisions' and thence to be 'one of the most important sources of ecumenical potential today'. 39 Though the latter claim was made as far back as 1999, it is arguably still the case. In ecumenical reports, the deacon is a figure, past and present, who does not cause an insuperable problem, even where other orders are hotly debated. 40 Yet deacons are rarely present in the official ecumenical dialogues of the Church.
In conclusion: challenges to the churches
The three counter-currents outlined above surely provide multiple challenges to the churches in relation to a full acceptance and development of the diaconate. Other possibilities also exist, as adumbrated in Ahonen's 'crucial question', 'What is the place of diakonia and the diaconate in the holistic mission of the Church?' 41 Time and space are insufficient to mention here the possibilities of diaconal dialogue with the Roman Catholic, Orthodox and Oriental Orthodox Churches, who share many of the same issues. A final steer for future deliberation may well be that given by the Greek Orthodox theologian, Christos Yannaras, who identifies the deacon's gift as:
to serve the dynamic extension of the Eucharist in the whole life of the eucharistic body, to transform the service of practical needs for survival into 'true life' of a loving communion in accordance with the trinitarian pattern of life. 42 
